Cracow Indological Studies 
vol. XVI (2014) 
10.12797/CIS.16.2014.16.10 


Marion Rastelli 


marion.rastelli@oeaw.ac.at 
(Austrian Academy of Sciences, Vienna) 


Sandhya Worship in the 14th Century Pafcaratra: 
Theory and Practice?! 


Summary: In his Pdficardtraraksad, Venkatanatha states that a Paficaratrin is not 
obliged to follow the prescriptions of the Paficaratra Samhitas, but can also follow 
those of the Vedic Stitras when performing sandhya worship. The paper tries to clarify 
the meaning and background of this statement by presenting and comparing various 
sandhya prescriptions—from Venkatanatha himself, from Vedic Stitras, and from sev- 
eral Paficaratra Samhitas—and it investigates the question of whether this statement 
gives us insight into the relationship between theory and practice of sandhya worship 
in Venkatanatha’s lifetime. 
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Researchers of religious history must be aware of the fact that their 
main sources, namely texts, are usually normative and describe ideals. 
It is often difficult or even impossible to find out to what extent they 
were put into practice or if they had any social relevance, when we are 
not lucky enough to have information about their reception history. 

Sometimes, however, a normative text can indeed offer a glimpse 
of the religious practice of its time, even if not always in the way its 
author had intended. An example for this is a statement of Venkatanatha 
in his Pancaratraraksa, which I will examine in the present paper. 


'  T would like to express my gratitude to Elisa Freschi for her valuable 
remarks and to Katharine Apostle for suggesting various stylistic corrections 
of the English manuscript. 
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Venkatanatha was a famous philosopher and theologian of 
the Visistadvaita Vedanta who lived in the 13" and 14" centuries. He was 
also a Paficaratrin, which means that his religion was the Paficaratra, 
a Hindu tradition that worships Visnu as supreme God.” 

Venkatanatha wrote many works, among these the Paficardtra- 
raksa, in which he defended, as its title says, the tradition of Paficaratra. 
Venkatanatha’s aim was to show that the Paficaratra is an authoritative 
tradition from the point of view of the Vedic orthodoxy, that is, that 
the Paficaratra scriptures do not contradict the Vedic texts. In particu- 
lar, he sought to show that the typical Paficaratric daily routine, the so- 
called pancakalikadharma, which in his opinion all Paficaratrins are 
obliged to practice,* does not contradict the prescriptions of the Vedic 
orthodoxy, and in this context he described this routine from getting up 
in the morning up to going to bed at night in great detail. 

The passage that I would like to discuss follows a detailed 
description of the sandhyad rites (see pp. 240ff.), the “twilight rites” 
performed in the morning, evening and sometimes also at noon‘. It 
tuns as follows: 


“Even if with regard to the [sandhya ritual] three different kinds of 
sandhya worship are described in the various [Paficaratra] Samhitas, name- 
ly, that related to the seers (ars7), that related to Visnu (vaisnavi), [and] 
that related to Prajapati (prajapatyd), it is nevertheless proper to perform 
the sandhya worship and other [rites] only as prescribed by one’s Siitra (1) 
because it is difficult to know these various modes [of sandhya worship], 
as the largest portion of these Samhitds is lost, (2) because a tradition of 
proper instruction and performance even of the various modes of sandhya 
worship that are seen in their entirety in Samhitas such as the Paramesvara 
or the Parama is not established, [and] (3) because it is established that 
even if performed according to the Sitras [the sandhyad worship] has 
the form of the worship of the Venerable One, since there is no insistence 
on giving up something that was adopted before because the samskaras and 


? For a general overview on the tradition of Paficaratra see, for exam- 
ple, Rastelli 2011. 

> On the paricakdla rites cf. Rastelli 2000 and Rastelli 2006: 62-91. 

4 Cf. Kane H/1: 312f. 
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the established rules of conduct (dcdra) that are taught by one’s own Siitra 
are approved in the Samhitas of the Venerable One’s body of teachings 
(bhagavacchastra) themselves.” 


In this passage, Venkatanatha says that although the Paficaratra 
Samhitas contain prescriptions for sandhya worship, a Paficaratrin 
is not obliged to follow these prescriptions, but can also follow only 
the prescriptions of his own Sitras. 

This seems to be quite an extraordinary statement: For 
Paficaratrins, the Paficaratra Samhitas are the most authoritative texts. 
Venkatanatha devotes the entire first chapter of this PRR to the proof 
that the Paficaratra and its scriptures are authoritative and a valid 
means of knowledge (pramdna). So why is it not necessary to follow 
their prescriptions? 

The first reason Venkatanatha gives seems satisfactory: It 
is difficult to know what the Samhitas’ prescriptions enjoin with 
regard to the various types of sandhya rites that are known® because 


5 


PRR 110,5—12: tatra yady apy Grsi vaisnavi prajapatyeti trividhah 
sandhyopastibhedas tattatsamhitasticyante, tathapi tasam samhitanam lupta- 
prayatvena tattatprakaranam durjanatvat paramesvaraparamasamhitadisu 
paripurnadysyamanasandhyopasanaprakarabhedanam api yathavadupade- 
sanusthanaparamparyasiddheh, bhagavacchastrasamhitasv eva svasutrokta- 
samskaracarabhyanujnanat prathamaparigrhitaparityage nirbandhabhavad 
yathastitram anusthane ‘pi bhagavatsamaradhanaripatvasiddheh svasiitra- 
vihitam eva sandhyopastyadikam kartum ucitam. 

° I could not find a passage in any Samhita that describes forms of 
the sandhya bearing exactly the three names mentioned by Venkatanatha. 
A list that comes close to that of Venkatanatha’s is that of NarS 11.64 which 
mentions three forms of sandhya called brahmi, daivi and vaisnavi (“Then 
he should piously worship the brahmi sandhya with devotion after having 
sipped water, then he should worship the daivi sandhya and the vaisnavi 
sandhya.”, tatas tu prayato brahmim sandhyam acamya bhaktitah | daivim 
sandhyam updasita vaisnavim tadanantaram ||). However, the meaning of 
these three sandhyas performed consecutively is not clear. 
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most of them are lost. This is comprehensible: if one does not have 
the prescriptions, one cannot follow them. 

But Venkatanatha’s second reason already shows that there are 
Paficaratra prescriptions for the sandhya rites that are entirely extant. 
However, he says, there is no tradition that properly teaches or fol- 
lows these prescriptions. According to Venkatanatha, there is a diver- 
gence between theory and practice, to put it in the terms of the topic of 
the present volume. 

Before we examine the third reason, we have to properly under- 
stand the alternative to the Samhitas’ prescriptions. What does it mean 
if Venkatanatha says that a Paficaratrin should follow the prescriptions 
of his Sitra? Are there specific Paficaratra Sttras? No, there are not. 

Although the Paficaratra presented itself, at least in its early 
days, as an alternative to the Veda,’ there was a particular point in its 


The Paramesvarapadyavivyti (17,14f.), a commentary on the ParS by 
Nrsimhayajvan (18'" century, see preface p. 4 of the edition of the ParS), men- 
tions three forms of the sandhya that are probably identical with those mentioned 
by Venkatanatha: prajapatvarsavaisnavasandhya (em.; prajapatyastavaisnava- 
sandhya ms.) tu yesu prastutavaisnavakramam upadisati, “He teaches the men- 
tioned vaisnava procedures (?) among which are the prajdpatya, arsa and 
vaisnava sandhya’’. He mentions these forms while commenting on ParS 2.96c— 
108 (see below p. 265f) but it is not clear if certain elements described in this 
passage refer to one of these specific forms of sandhya. Possible candidates 
are the jalanijali for sages (vibudha =? ysis and therefore the arsa form?, ParS 
2.98c-99b) and that for Hari (= Visnu > vaisnava form?, ParS 2.100c—101b), but 
it is not clear what would refer to prajapatya. 

The Somasambupaddhati (I, pp. 45ff.) describes three forms of sandhya 
called brahmi, vaisnavi, and raudri. They are performed in the morning, 
at noon, and in the evening consecutively. In the first case, the Sandhya, which 
is considered a deity, is worshipped as the goddess Brahmi with a particular 
appearance, in the second case as Vaisnavi, and in the third case as Raudri. 
There is no evidence that forms of that manner are meant in the context of 
Pajficaratra. 

7 The seers (ysi) that are often described in the sdastravatara sto- 
ries at the beginning of the Paficaratra Samhitas are an example for this. 
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history when some of its followers did not consider the Paficaratra 
Samhitas and the Vedic texts to be contradicting alternatives but rath- 
er perfectly compatible with each other. Stories like that contained 
in the Padmasamhita probably contain an aspect of truth. This story 
tells about a group of Brahmins headed by Aupagayana and belong- 
ing to the Kanva and Madhyandina branches of the White Yajur- 
veda, who were initiated into the Mantrasiddhanta, a sub-tradition of 
the Paficaratra, by Brahma. Brahma gave them the instruction to con- 
tinue to study their Vedic texts and to continue to perform their Vedic 
rites but these rites should be “connected with the visualisation of 
Visnu” (bhagavaddhydnasahita) and “characterised by His worship” 
(tatsamaraddhanatmaka), meaning rites that are modified in compari- 
son to the original Vedic orthodox ritual and that are devoted exclu- 
sively to Visnu.* It is difficult to say when such persons belonging 
both to the Paficaratra and to a Vedic school first appeared in histo- 
ry but the earliest evidence is probably Yamuna’s Agamaprdmdnya 
from the 10"/11" century.’ Venkatanatha himself certainly belonged 
to a group following the prescriptions of both the Pafcaratra Samhitas 
and the Vedic Sutras, and such a group is his target audience. 
Venkatanatha’s third reason says that to perform the sandhya 
rites following the Vedic Sitras’ prescriptions is in accordance with 
the Paficaratra Samhitas’ prescriptions because the Sttras meet 
the requirements of the Samhitas, namely that the sandhya worship 
should have the form of the worship of Visnu-Narayana. In addition, 
the Paficaratra Samhitas do not insist that a devotee should give up 
his adherence to the Vedic prescriptions but approve these. Subse- 
quently, Venkatanatha quotes several passages from the Pafcaratra 


Although these seers have usually studied the Veda and perform Vedic rites, 
they are not successful in reaching their aims and ask for another means 
of doing so (which is later presented to them in the form of the Paficaratra 
Samhita, e.g. JS 1.7—18b, ParS 1.3-6). 
8 PadS cp 21.2c—12; cf. also Rastelli 2006: 229-242 and Rastelli 2003. 
° Cf. Rastelli 2006: 218f. 
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Samhitas and works of the tradition’s teachers in order to corroborate 
this argument. 

Thus, at first view, Venkatanatha’s statement gives us the impres- 
sion that the Paficaratra Samhitas’ prescriptions for the sandhyad rites 
were pure theory at his time and that the living practice was the per- 
formance of sandhya worship according to the Vedic Sitras. But could 
this be true? Is there a way to find out if this is true? And: what is actu- 
ally the difference between the Paficaratric and the Vedic orthodox 
manner of sandhya worship? Let us first answer the last question and 
examine the nature of both kinds of sandhya worship. 


The sandhya According to Venkatanatha 


In detail, Venkatanatha describes sandhya worship at sunrise; sandhya 
worship at sunset is described only in comparatively short passages 
(PRR 150,1-152,4; 164,3-165,8). According to his own description, 
it consists of the following sub-rites: 


“Having bathed in such a manner [and] 
uirdhvapundra having applied the ardhvapundras,"° 


tarpana of the dei- | he should, as a partof the bath, satiate'' the deities, seers 
ties, seers, ancestors | and ancestors, who have the nature of the Venerable One, 
sprinkle [himself while reciting] mantras," 


0 The tirdhvapundras are marks applied on the forehead and parts of 
the body with white clay or another substance; cf. TAK1 s.v. ardhvapundra, 
Rangachari 1930: 56f. 

" Satiating the deities etc. means offering libations of water to them. 
Sipping water (@camana) serves as a means of ritual inner puri- 
fication. For descriptions of how to perform it see, e.g., Kane II/1: 315f. 
or Biihnemann 1988: 104—107. 

‘3 Forthis meaning of the term mantraproksana cf. BaudhDhs 2.7.2:“... sprin- 
kle his body with water while reciting the following: the Surabhimati verse, 


12 
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sip water [while reciting] mantras, 
sprinkle [himself] again, 


svadtmaparisecana | sprinkle [water] around himself in the manner that has been 
taught by his Stitra and his [Paficaratra] Samhita. 


arghyadana Then he should offer a form of arghya that consists of water 
over which the gayatri (cf. n. 14) has been recited to the Su- 
preme Self (paramatman) that is present in the sun. With regard 
to this, Pitamaha taught Sanatkumara that throwing the water 
anjali [should take place] three times: “Being well concentrated 
he should take water with both hands, recite the ‘ara, the vyahytis 
and the gayatr7"* over the water, and, standing with his face di- 
rected towards the sun, throw [it] upwards three times at the two 
sandhyas.’ (quotation unidentified) 


pradaksina Then he should walk around from left to right in order 
to shake off the malefaction of driving away the Raksasas 
called Mandeha'* who are hit by the water of the [arghya 
offering] as it has become a thunderbolt. 


the Ablinga verses, the Varunt verses, the Hiranyavarna verses, the Pavamani verses, 

the Calls, and other purificatory formulas.” (... surabhimatyablingabhir varunibhir 
hiranyavarnabhih pavamanibhir vyahytibhir anyais ca pavitrair Gtmanam proksya. 
Translation by Olivelle 2000: 267). For the detailed performance of proksana and 
the subsequent parisecana in the context of the sandhya see Rangachari 1930: 61 
(with other mantras than those prescribed by the BaudhDhS). 

'4 The term fara designates the mantra om. The seven vydhytis are 
om bhuh, om bhuvah, om svah, om mahah, om janah, om tapah, om satyam. 
The wording of the gdyatri is: om tdt savitur varenyam bhargo devasya 
dhimahi | dhiyo yo nah pracodayat ||. The wording of the gayatrisiras is: om 
apo jyoti raso’mytam bréhma bhur bhivah stivar om (TaittA 10.27). 

'S Kane II/1: 314 gives information about the “Raksasas called Man- 
deha”: “Among the earliest references to Sarndhyopasana is the one in the Tai. 
Ar. II.2, where it is said that when brahmavadins facing the east throw up 
water consecrated by the Gayatri, the evil spirits that fight with the sun are 
sent tumbling into the country (called) Mandeha Aruna (of the evil spirits).” 
and he adds that later sources consider mandeha as the name of these Raksasas 
(ibid.). In addition to the sources mentioned by Kane one could mention Ram 
4.39.36-37, MBh *14.4.1566—1567, VisnuPur 2.8.49-52. 
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tarpana of the lords of | He should satiate Kesava and the other lords of the months" 

the months starting with Margasirsa with their respective mantra. 

prandyama He should perform three breath controls in the manner 
taught by [the verse]: ‘Controlling his breath he should recite 


the gdvatr7 together with the vyahytis, the pranava (i.e., om) 
and the siras three times. This is called breath control. 


He should invite!* the gayatri 


recitation of and recite the gayatri 1008, 108 or 10 times according 
the gayatri to one’s abilities. (...)! 


217 


recitation of At the right moment at sandhya [worship], the Venerable 

the astaksaramantra eight-syllable-mantra” that has been taught by the Sri- 
vaisnavadharmasastra such as ‘(...)’ also has to be re- 
cited according to one’s abilities. 


Bodhayana’! and others declare that the ga@yatr7 should 
be recited 1000 times, together with breath control 100 
times, and together with the special combination of 
pranava and vydhytis 10 times.” (...) 


16 


The names of these deities are Kesava, Narayana, Madhava, Govinda Visnu, 
Madhusiidana, Trivikrama, Vamana, Sridhara, Hysikesa, Padmanabha, and Damodara. 
Sometimes this series starts with Visnu (cf. below, p. 272 and Rastelli 2006: 348-361). 

'’ This verse can be found, for example, in BaudhDhS 4.1.28, VasDhS 
25.13, Visnusmyti 55.9. 

'8 The gayatri is considered a goddess here. She is invited before being 
recited. Einoo (1993a: 203f.) also describes that the goddess Gayatr1 was 
invited and worshipped before reciting it during a sandhya ritual he observed 
in Mithila 1987 and 1988, and an invitation of Gayatri during sandhya wor- 
ship is also prescribed in Manavagrhyasiitra 1.2.2. Note that in PRR 109,10 
(see below) Gayatri is asked for permission to worship God in the solar disk. 
However, it is not clear why she has to be asked for that. 

'9 The passage that is skipped here contains quotations about the reci- 
tation of the gayatri and the astaksaramantra. 

2° om namo narayanaya, cf., e.g., PadS cp 25. 

2! Cf. BaudhDhS 2.7.5-8. 

2 PRR 106,1-107,12: evam sndatah kytordhvapundrah snanangam 
bhagavadatmakadevarsipitrtarpanam kytva, acamya, mantraproksana- 
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pranayama Having recited the gdyatri until sunrise in this way, 
standing with his face eastwards or north-eastwards ac- 
cording to the Smrti ‘facing north-east [or] north-west’, 
he should perform three breath controls as before, 


formally declare® [to perform] the sandhya worship, 


anujndpana ask the gdyatri for permission (cf. n. 18) by means of 
the mantra uttame sikhare (MNarU 343-344), 

upasthana worship the Venerable One being present in the solar disk 
by means of the mantras that are taught by his own Sutra, 


mantracamanapunahproksanasvatmaparisecanani — svasiitrasamhitoktapra- 
karena krtvad, gdayatryabhimantritajalam ddityantahsthitaya paramdtmane 
‘rghyarupam dadyat. atra jalanjalipraksepas trir iti sanatkumaraya pita- 
mahah praha—“ubhabhyam toyam adaya hastabhyam susamahitah | gayatrya 
cabhimantryapas taravyahytipirvaya | raver abhimukhas tisthann urdhvam 
trih sandhyayoh ksipet ||” iti. tato vajribhitatajjalanihatamandehakhya- 
raksonirasanapapmavadhinanartham pradaksinam prakramya, margasir- 
sadimasesan kesavadin tattanmantrena tarpayitvd, “savyahytim sapranavam 
gayatrim sirasa saha | trih pathed dyatapranah pranadyamah sa ucyate ||” 
ityuktaprakarena prandyamatrayam kytva, gdyatrim avahya, astottara- 
sahasram astottarasatam yathasakti dasavaram va gayatrim japet. (...) iti 
Ssrivaisnavadharmasastroktasrimadastaksarajapo ‘pi yathasakti sandhyayam 
avasare karyah. pranayamena satakytvah pranavavyahytisambhedavisesena 
dasakrtvo gayatrijapam sahasratulyam bodhayanadayah smaranti. 

3 The passage that is skipped here describes variations concerning 
the recitation of the ga@yatri and the astaksaramantra such as the position one 
can assume while reciting, the place at which one can recite, how the number 
of recitations can be counted, etc 

4 The source of this quotation is not yet identified. The quotation seems 
to contradict Venkatanatha’s statement. Probably, however, Venkatanatha 
refers only to the morning while the quotation speaks about the morning and 
the evening. According to Kane II/1: 314, “the morning saridhya is to be per- 
formed facing the east and the evening one facing the northwest”. 

°5 On the declaratory formula (samkalpa) that usually precedes rituals 
according to the Dharmasastric rules see Michaels 2005. 
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namaskara for Sandhya, etc. bow down to the five [deities] Sandhya, 
etc.,?° 

pradaksina who have the nature of the Venerable One 
and walk around from left to right, 


abhivadana and prandma for God | respectfully salute and bow down to the Su- 

present in the heart preme Self who is present in the heart 
as has been learned by [the statement]: 
“He who is in the human being and he who 
is in the sun is the same’,”” 


optional: prandama for the cardinal | and if there is a tradition of instruction and 

directions, etc. performance by one’s own ancestors 
of also bowing down to the cardinal di- 
rections, etc., he should also bow down 
to these, connected with the realisation 
that [these] have the nature of the Vener- 
able one. (...)”8 


tarpana of Gdharasakti, etc., the dei- | Then he should realise that the @dharasakti 

ties, the seers, and the ancestors and the other [constituents of God’s 
throne]? up to [His] retinue and the dei- 
ties, the seers and the ancestors have 
the nature of the Venerable One and satiate 
them with their respective names preceded 
by the pranava. 


wringing out the bathing cloth At a pure place he should wring out [his] 
bathing cloth, 


dacamana sip water 


6 Five deities beginning with Sandhya are also mentioned in [Sana- 


Sivagurudevapaddhati samanyapdda 9.140. Unfortunately, I was not able 
to find out the names of the other four deities. 

7 TaittU 2.8 (in the original without sa at the beginning). 
The passage skipped here contains a quotation corroborating what 
has been said by Venkatanatha. 

2 For the constituents of God’s throne see Rastelli 2002. 


28 
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samahara of mantras and draw back*’ the invited tirtha and 
the mantras into himself.”?! 


The sources of Venkatanatha’s prescriptions 


If we consider Venkatanatha’s statement quoted on pp. 236f, we could 
conclude that his prescriptions for sandhya worship are based on Vedic 
Sutras. If we examine the pertinent Sttras, however, the case is not 
so clear. 

First of all, the prescriptions for sandhyd rites in the Vedic 
Sutras are not uniform. Prescriptions for sandhyd rites in the form 
we talk about in this paper can be found only in texts complementary 
to the Grhyasitras, such as Grhyaparisista texts and some Dharmasitras. 
The Srautasiitras and most of the Grhyasiitras describe different forms 
of morning and evening rites and for another performer, namely for 


30 Tf mantras were placed on the devotee’s body, an object or a place 


during a ritual, they have to be drawn back when the ritual is completed. 
Before the devotee takes his bath he makes a holy bathing place (tirtha) pres- 
ent at his bathing place, also by means of mantras. These mantras also have 
to be drawn back at the end of his bath (see JS 9.25—32 and 58-60, Rastelli 
1999: 201f. and 207; I could not find a passage in the PRR which describes 
making a firtha present at the devotee’s bathing place). 

3! PRR 109,7-110,4: evam astryodayat “purvottarasabhimukhas tv 
aparottaradinmukhah”’ ityadismytyanusarena pranmukhah pragudanmukho 
va tisthan, gdayatrim avarttya, purvavat krtaprandyamatrayah, sandhyo- 
pasthanasankalpapirvakam “uttame sikhare” iti mantrena gayatrim anu- 
jnapya, svasutroktair mantrair ddityamandalantasthitam bhagavantam 
upasthaya, sapradaksinam bhagavadatmakasandhyadipancakanamaskaram 
krtvd, “sa yas cayam puruse yas casav aditye sa ekah” ity adhitam hydayanta- 
sthitam paramatmanam abhivadya pranamya, digadinamaskaranam api 
svapurvapurvopadesanusthanaparamparyam asti cet tatrapi bhagavad- 
atmakadhyanapiirvakam pranamet. (...) tata Gdharasaktyadiparisadantan 
devarsipityms ca bhagavadatmakan dhyatva, pranavapiirvakais  tattan- 
namabhih santarpya, Sucau dese sndnavastram nispidya, Acamya, avahita- 
tirtham mantrams ca svatmani samaharet. 
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the brahmacarin instead of for the grhastha. Further, if the Grhyasitras 
describe sandhya worship it is usually much simpler than the form 
we discuss here.* 

So Venkatanatha’s sources could be Grhyaparisista texts or 
Dharmasitras. One Dharmasitra that he mentions at least once in our 
context is that of Bodhayana.*? The Baudhayanadharmasitra con- 
tains a chapter on sandhya worship (2.7) and, subsequently, chapters 
on the bath and libations (2.8—9). As the table below shows, the Baudh- 
DhS’s prescriptions for sandhya worship and the bath overlap in some 
aspects. They give the impression of describing two independent pro- 
cedures that partly consist of the same elements rather than two con- 
secutive sequences.** When we compare Venkatanatha’s prescriptions 
with those of the BaudhDhS, we see that the former has parallels with 
the latter but that it also contains ritual elements that do not appear 
in the BaudhDhs. 


BaudhDhsS 2.7 BaudhDhS 2.8-9 


snana bath or washing feet and hands(2) | washing hands, feet and body, 
entering the water (8.1—2)* 


32 


For the evolution of sandhya worship in the Vedic Sitras see Einoo 
1993a and 1993b. Cf. also Kane II/1: 312-319. 

33 See PRR 107,12. In addition, he quotes a verse that appears 
in the BaudhDhS among others in PRR 106,11f. (see n. 17). 

34 Govindasvamin, the commentator of the BaudhDhS, presents 
the case as if BaudhDhS 2.8 was the description of the bath that is hinted 
at by the words aprayato ’bhisiktah in 2.7.2 (cf. BaudhDhSV 233,20: “[He] 
taught: ‘having bathed if he had been ritually impure’. Incidentally, he teach- 
es the prescription for this.” ‘[a]prayato ’bhisikta’ ity uktam. prasangdat tad- 
vidhim aha.). However, it is not probable that a devotee first performs the pro- 
cedure described in BaudhDhS 2.8 and then that described in BaudhDhS 2.7 
because then the recitation of the gdayatri and the worship of the sun would 
be performed twice (which especially in the case of the latter is simply not 
possible: the sun rises only once a day). 

35. BaudhDhS 2.8.1—2: atha hastau praksdlya kamandalum mytpindam ca 
samgrhya tirtham gatva trih padau praksdlayate trir atmanam || 1 atha haike 
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PRR BaudhDhS 2.7 BaudhDhS 2.8—9 
urdhvapundra 


anjali of water for one’s own ben- 
efit and for the enemy’s damage 
(8.4—5)°6 


whirling the water around three times 
with his hand in a clockwise motion 
(Olivelle 2000: 269) in order to ban- 
ish evils** (8.6)? 


bruvate | Smasanam apo devagrham gostham yatra ca brahmanda apraksdlya padau 
tan na pravestavyam iti \|. I do not give a translation of the BaudhDhS here in order 
to save space and because Olivelle’s (2000) translation is easily accessible. If not indi- 
cated otherwise, my interpretation of the text follows Olivelle’s translation. 

36 BaudhDhS 2.8.4—5: athanjalindpa upahanti | sumitra na apa osadha- 
yah santy iti || 4 tam disam niruksati yasyam asya disi dvesyo bhavati | dur- 
mitras tasmai bhiyasur yo sman dvesti yam ca vayam dvisma iti || 5. 

37 Olivelle 2000: 269 understands upasprsya as “he washes himself” but 
Govindasvamin glosses upasparsanam with pdnipraksalanam (BaudhDhSV 
236,19), which seems to be more probable at this stage of the procedure. 

38 The aajali of water and whirling water around seem to be parallels of 
the arghyadana and the subsequent pradaksina in order to drive away Raksasas 
in PRR 106,3-9, as they also aim at enemies. 

Whirling water around in a clockwise direction (pradaksinam) could have 
been reinterpreted as walking around in a clockwise direction at some point in time. 
That Venkatanatha intends the latter meaning is without any doubt. pradaksinam prakra- 
mya (vl. parikramya) hardly means whirling around. Also the reading of the edition 
of PadS cp 13.25d: paribhramanam atmanah instead of parikramya pradaksinam 
in Venkatanatha’s reading of the PadS (PRR 111,2) supports this interpretation. 

°° BaudhDhS 2.8.6: athapa upaspysya trih pradaksinam udakam avarta- 
yati | yadapam kriiram yad amedhyam yad asantam tadapa gacchatdd iti ||. 
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| PRRs: BaudhDhS 2.7 BaudhDhS 2.8-9 
bathing and climbing back 
onto the bank (8.7, 8.10) 
| acamana dacamana (8.10) 


mantraproksana sprinkling — (proksana) 
oneself while reciting var- 
ious Vedic mantras (2)*° 


mantrdcamana Po repeated dcamana (8.10)"! 


svatmaparisecana marjana® while reciting vari- 
ous mantras (8.11) 
[pradaksng [38 
tarpana of the lords 
of the months 


pranayama 3 prandyamas while stand- 
ing in water, reciting 
the aghamarsana hymn (RV 
X.190) (8.11) 


climbing back onto the bank, 
wringing out the bathing cloth, 
putting on fresh clothes (8.11) 


40 


BaudhDhS 2.7.2: tirtham gatvaprayato ’bhisiktah prayato vana- 
bhisiktah praksdlitapadapdanir apa Gcamya surabhimatyablingabhir varuni- 
bhir hiranyavarnabhih pavamanibhir vyahytibhir anyais ca pavitrair atma- 
nam proksya prayato bhavati. 

4 BaudhDhS 2.8.7 and 10: apsu nimajjyonmajjya || 7 (...) uttiryacam- 
yacantah punar acamet | dpah punantu pythivim pythivi puta punatu mam | punantu 
brahmanaspatir brahma puta pundtu mam || yad ucchistam abhojyam yad va 
duscaritam mama | sarvam punantu mam apo asatam ca pratigraham svaheti ||. 

” Olivelle (2000: 271) translates marjayati with “rubs his body with 
water’. According to Kane II/1: 314, however, marjana is “sprinkling him- 
self with water to the accompaniment of several mantras”. If we follow 
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BaudhDhS 2.7 BaudhDhS 2.8—9 


recitation of the ga@yatr7 | 1000 recitations of the savitt | 1000, 100, an unlimited 
(= gayatri) or 100 recitations | number or 10 times of 
with pranayama or 10 recita- | recitations of the savitrt 
tions of the savitritogether with | (8.11)* 
om and the vyahytis (5-7)* 


recitation of the asfaksara- 
mantra 


pranayama pranayamas with 
_ brahmahydaya* (8)*° 
ee a nae 
| 


upasthana worship of the sun 
(upasthdana) (8.12) 

namaskara for Sandhya, 

etc., pradaksina 


Kane’s interpretation, marjana would be a parallel of svatmaparisecana 
in PRR 106,2-3. 

4 BaudhDhS 2.7.5—7: darbhesv dsino darbhan dharayamanah 
sodakena panina pratyanmukhah savitrim sahasrakytva avartayet || 5 prana- 
yamaso va Satakytvah || 6 ubhayatah pranavam sasaptavyahytikam manasa 
va dasakytvah || 7. 

4 BaudhDhS 2.8.11: pavitre kytvadbhir marjayati | apo hi stha mayo- 
bhuva iti tisybhih | hiranyavarnah sucayah pavaka iti catasrbhih | pavamanah 
suvarjana iti | etenanuvakena marjayitvantarjalagato ’ghamarsanena trin 
pranayaman dharayitvottirya vasah pidayitva praksdalitopavatany aklistani 
vasamsi paridhayapa Gcamya darbhesv asino darbhan dharayamanah 
pranmukhah savitrim sahasrakytva avartayec chatakytvo ’parimitakrtvo va 
dasavaram ||. 

* brahmahydaya means reciting the mantra om bhuh om bhuvah 
(cf. BaudhDhSV 228,18: brahmahydayam ‘om bhih | om bhuvah’ ity anuvakah.) 

4° BaudhDhS 2.7.8: tribhis ca pranadyamais tanto brahmahydayena. 

4” BaudhDhS 2.8.12: athddityam upatisthate (...). 
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abhivadana and pranama 
for God present in the heart 
optional: }pranama for 
the cardinal directions, etc. 


tarpana of adharasakti, tarpana of various dei- 
etc., the deities, the seers, ties, seers, etc. (9.1 ff.) 


and the ancestors 


wringing out the bathing 
cloth 


dcamana 
samahara of mantras 


Thus, it is not probable that the BaudhDhS is the only source of 
Venkatanatha’s prescriptions. As the BaudhDhS is much more elabo- 
rate with regard to sandhya worship than most of the other Vedic 
Siitras,** we can conclude that Venkatanatha does not rely on another 
Vedic Sutra but rather on post-Vedic sources. 

In fact, Venkatanatha himself presents us with another one of his 
sources when he quotes passages which corroborate his argument that 
the Paficaratra Samhitas approve the prescriptions of the Vedic Sitras. 
He quotes the Padmasamhita’s prescriptions for sandhya worship, and 
when we compare these with Venkatanatha’s presentations we see cer- 
tain agreements in the procedures of the two. 


snana 


tarpana of the deities, 
seers, ancestors 


dacamana dacamana “Having sipped water, 


48 Cf. the sources quoted in n. 32. Another comparatively elab- 


orate description of sandhya worship is Jaiminigrhyasitra 1.13 (cf. 
Einoo 1993a: 227) but this is also not Venkatanatha’s source. 
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mantraproksana 


svatmaparisecana 


arghyadana in order 
to destroy Raksasas 


pradaksind in order 
to remove this male- 
faction 


tarpana of the lords 
of the months 


pranayama 


invitation and 


recitation of 
the gdyatri 


proksana 


svatmaparisecana 


salilanjali 


pradaksina 


tarpana of devas 
and others 


recitation of the 
savitrt 


he should sprinkle [his] 
body, which is endowed 
with mantras, with 
darbha water. 


He should _ sprinkle 
water around himself 
over which the gdayatri 
beginning with om has 
been recited 


and throw a water anjali 
up. At both twilights, 
Raksasas who wish 
to fight are destroyed, 
(23-24) as they are 
killed by the waters that 
have become a thun- 
derbolt when driven 
forwards. 


He should walk around 
from left to right, 
[which] is a rite of rep- 
aration for the injury. 
(25) 


Then, having sat down, 
he should satiate the de- 
ities and other [beings], 
uttering their respective 
mantras. 


Standing in the water, fac- 
ing eastwards, he should 
recite the savin. (26) 
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recitation of the asfaksara- 
mantra 


upasthana upasthana Joining and holding out 
his hollowed open hands, 
he should look at the one dis- 
pelling darkness” until sun- 
rise, worship him with man- 
i. taught by his own sakha, 


namaskara for Sandhya, 
etc., pradaksina 


abhivadana and prana- 


ma for God present in 
the heart 


ee God in the 
heart 


[him] who is to be visu- 
alised as being present 
in [his] heart. (27) 


optional: pranadma for 
the cardinal directions, 
etc. 


tarpana of adharasakti, 
etc., the deities, the seers, 
and the ancestors 


wringing out the bathing 
cloth 


dcamana 
samahara of mantras 


salutation to teachers, 
etc. 


49 


He should respectfully sa- 
lute the old teachers and 
Bhagavatas in due order.” 


timirdpaha, “the one dispelling darkness”, can designate the sun but 
also God who dispels the darkness of ignorance. Here, both are meant, God 
being present in the sun. 

°° PadS cp 13.23—-28b (as quoted in PRR 110,15—111,7, variants given 
by the edition of the PadS are mentioned in parentheses): Gcamya proksayed 
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In order to summarise our results so far, let us look at the procedures of 
all three sources side by side. 


PRR BaudhDhS 2.7 BaudhDhS 2.8-9 | PadS cp 
13.23—28b 


bath or washing feet | washing hands, 
and hands feet and body, en- 
tering the water 


tarpana of the dei- 
ties, seers, ances- 


anjali of water for 
one’s own benefit 
and for the en- 
emy’s damage 


iG _ a 


whirling the wa- 
ter around three 
times with his 
hand in a clock- 
wise motion in 
order to banish 


darbhavaribhir (PadS deham varibhir) mantravattanum (PadS mantravittamah, 
mantravit tanum) | ompirvaya ca gayatrya varibhis cabhimantritaih || 23 atmanam 
parisicyordhvam utksipet salilanjalim | yoddhukamani raksamsi sandhyayor 
ubhayor api || 24 samyanti tair vajrabhitair (PadS vajrahatair, vajraghataih, 
vajrabhitaih) hatani preritair (PadS hastabhipreritair) jalaih | prayascittam tu 
himsayah parikramya pradaksinam (PadS paribhramanam atmanah) || 25 tar- 
payed upavisyatha tattanmantram udirayan | devadin salile tisthan sdavitrim 
pranmukho japet || 26 yavat siryodayam drstva pranjalis timirapaham | 
upasthadya svasakhoktair mantrair dhyeyam (PadS dhyayan) hydi sthitam || 
27 abhivadya guriin vyddhams (PadS vrddhan) tatha bhagavatan kramat |. 
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PRR BaudhDhS 2.7 BaudhDhS 2.8-9 | PadS cp 
13.23—28b 
bathing and climb- 
ing back onto 
the bank 


acamana acamana acamana acamana 


mantraproksana sprinkling (proksana) proksana 
oneself while reciting 
various Vedic mantras 


proksana 


svatmaparisecana marjana while | svdtmapari- 
reciting various | secana 


arghyadana in order salilanjali 

to destroy Raksasas in order 
to destroy 
Raksasas 


pradaksinad in or- pradaksina 
der to remove this as a rite of 
malefaction reparation 


tarpana of the tarpana of 
lords of the months devas and 
others 

pranayama pranayamas 

while standing 

in water, reciting 

the aghamarsana 

hymn 


climbing back onto 

the bank, wring- 

ing out the bath- 

ing cloth, putting 

on fresh clothes 
—i 
LS 


dcamana 
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PRR BaudhDhS 2.7 BaudhDhS 2.8—9 PadS cp 
13.23-28b 

recitation of recitation of recitation of recitation of 
the gadyatrt the savitri the savitri the savint 
recitation of 
the astaksara- 
mantra 
pranayama 3 prandyamas with 

the Fl 


| samtaipa | 


ee a a 
Fupasthana |__| apatna | apa 


namaskara for 
Sandhya, etc., 
pradaksina 


optional: prandma 
for the cardinal di- 
rections, etc. 


abhivadana and visualising 
pranama for God God in the 
present in the heart heart 


tarpana of adhara- tarpana of vari- 
Sakti, etc., the dei- ous deities, seers, 
ties, the seers, and etc. 

the ancestors 


wringing out of 

the bathing cloth 
a a es 
[sandhiracfnasias || 


——-— to 
teachers, etc. 
All three sources have the following rites in common (printed in bold 


letters in the table): sipping water (@camana), sprinkling oneself while 
reciting mantras (mantraproksana), and sprinkling around oneself 
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(svatmaparisecana, marjana) at the very beginning of the ritual proce- 
dure; and the two essential elements of sandhyda worship: the recitation 
of the gayatri and the worship of (God in) the sun (upasthana). Throw- 
ing an a/jali of water in order to banish evils also appears in all three 
sources but in this respect the PRR has much more in common with 
the PadS than with the BaudhDhS. Both the PRR and the PadS say that 
this afjali of water destroys Raksasas because it becomes a thunder- 
bolt. In both sources, the avjali of water is followed by walking around 
(pradaksina), which is considered a kind of reparation rite for the crime 
of killing other beings, and then, according to both sources, a libation 
for deities (even if not the same) is performed. Even if one can per- 
ceive some similarities to this in the BaudhDhS, too, such as aiming 
the anjali of water at enemies, these similarities are much less here. 

The most striking similarities in the PRR and the BaudhDhS are 
the repeated sipping of water after the mantraproksana, the sequence 
of three prandayamas, which appears twice in these sources but not 
at all in the Pads, and the libations (tarpana) after the worship of (God 
in) the sun. 

In conclusion, what do we know about the sources of Venkata- 
natha’s description of sandhya worship? We can be sure that Venkata- 
natha knew both sources, the BaudhDhS and the PadS, as he mentions 
them explicitly. However, we can also be sure that these two sources 
were not his only ones, as the sequence of sandhya worship he describes 
also contains elements that cannot be found in the two sources. 

In addition, one should be aware of two facts. The first is that 
out of the many prescriptions for sandhyd worship that one can find 
in texts (be it the Vedic Sitras or the Paficaratra Samhitas, which were 
examined in the context of the research for this paper), hardly any one 
equals another in every little detail. The normal case is that these pre- 
scriptions have certain ritual elements in common but deviate from 
each other in sequences and/or with regard to other ritual elements.°! 


*' For Vedic Siitras apart from those examined in this paper 


see, for example, Kdathakagrhyasitra 1.25-28, Kausitakigrhyasiitra 
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This means that in practice, depending on the respective traditions, 
many versions of sandhyda worship were possible and valid. It is quite 
possible and even probable that Venkatanatha added another version 
of sandhya worship to these many possibilities and did not depend 
on a single textual source for its description. What we know for sure 
is that Venkatanatha did not insist on using a specific source for the per- 
formance of the sandhya worship, as he explicitly said that it is proper 
to perform such rituals as prescribed by the Sttra of one’s own Veda 
branch,** regardless which one. 

The second fact is that a devotee does not learn the performance 
of a ritual such as sandhyd worship primarily on the basis of texts. 
The performance of rituals of such a kind is learned in practice. 
Little boys watch their male family members, imitate them, and finally, 
having grown up, perform their own ritual according to their observa- 
tion.*3 They may pay lip service to a certain textual basis but their main 
source is the practical tradition they grew up in, which, perhaps even 
more easily than texts, can also be subject to evolution and change. 


2.6.3-4, Manavagrhyasiitra 1.2.1-5, Vardhagrhyasitra 5 (p. 6,12-14), 
Sankhayanagrhyasiitra 2.9.1-3, Asvalayanagrhyasiitra 3.7.3-6, Paraskara- 
grhyasutraparisista Trikandikasiitra (see also Einoo 1993a: 226-236). Exam- 
ples of sandhya prescriptions from the Paficaratra Samhitas apart from those 
examined in this paper are JS 9.42c—60b, SS 6.190-191 (> IS 6.81 and 83ab), 
PausS 41.57, NarS 11.58c—70b, SriprsS 17.22-43b, MarkS 15.6, AnS 10.24— 
25, BBS 3.7.165-189, ParasaraS 3.3-8b, 4.130, SesaS pp. 50,6-51,13, 
176,3-21. 

* PRR 110,11f., quoted on pp. 236f. 

3 Cf. Hiisken 2009. 

4 Cf., for example, Kane H/1: 315: “Modern writers went on adding 
details, e.g. it is now the practice in Deccan to repeat the 24 names of Visnu 
at the very beginning of samdhyopasana, but this is hardly anywhere prescribed 
by any Smrti or early commentator.” Cf. also Htisken 2009: 205: “Although 
the ritual texts are always referred to as authoritative and ultimate ‘source of 
tradition’ by the performers themselves, the priest can deviate from the ritual 
rules given therein, at least to a certain extent.” 


258 Marion Rastelli 


This means that it is possible that Venkatanatha’s description did 
not rely only on textual sources, but also on practice or on practice 
as it should be in his opinion. 


The sandhya worship according to the Paficaratra Samhitas 


If Venkatanatha did not insist on a particular textual prescription for 
sandhya worship, this does not mean that he considered any prescrip- 
tion as proper to be followed. As we have seen in the passage quoted 
on pp. 236f, he explicitly mentioned prescriptions of certain Samhitas, 
namely, the Parama- and the Paramesvarasamhita, which he implic- 
itly considered not proper to be followed because, as he argued, they 
have “no tradition of proper instruction and performance’. Let us now 
examine what is so different in these sandhya prescriptions. 

The ParS, which is the earlier of the two texts,>> contains several 
passages describing sandhyd worship. In chapter 3, two variants of 
sandhya worship are described. One is a general form meant for all 
Bhagavatas and one is to be performed by initiated persons.*° The one 
to be performed by all Bhagavatas is described as follows: 


“At early morning he should purge his 
bowels and silently wash [himself]. 

dcamana At twilight, being pure he should sip 
water 


°5 The ParS is based on several other Samhitas, among these, to a small 


extent, the ParS; cf. Rastelli 2006: 49 and 570f. 

%° Cf. ParS 3.57: “Now I will explain the rules of conduct (dcdra) 
that is always to be performed by Bhagavatas. The daily rituals that are 
taught by the sdastra are called dcara.” (G@caram adhunad vaksye karyam 
bhagavatais sada | acaro nityakarmaiva sdastradrstam prakirtyate ||) and 
ParS 3.69cd: “I will teach you the rules of conduct (samacara) for initiated 
persons, o grandfather.” (diksitanam samacaram vaksye tava pitamaha |\). 
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recitation of the paricopanisads and recite the paricopanisaad{-mantras]*’ one 
hundred times, one thousand times or ten 
times in times of distress. 


worship of the sun He should do homage to the sun [while re- 
citing] the kKa@/lamantra 


worship of the cardinal directions | and then to the cardinal directions [while 
reciting] their own mantra.* 


recitation of the eight-syllable and | Having become pure he should recite 
the twelve-syllable mantra the eight-syllable mantra and the twelve- 
syllable [mantra].° 


recitation of hymns According to one’s possibilities, one should 
daily recite hymns of praise and think of 
the God of gods at last.” 


For initiated persons, sandhyd worship is described twice in ParS 
3, once very briefly and the second time in more detail: 


°7 According to the ParS cosmology, the paficopanisanmantras con- 
stitute the subtle body (s#ksmasarira) of God (ParS 2.29-34). Their wording 
is om sam namah paraya paramesthyatmane namah; om yam namah paraya 
purusatmane namah; om ram namah paradya visvatmane namah; om vam 
namah paraya nivrttyatmane namah and om lam namah paraya sarvatmane 
namah (NG 182,17—20). 

8 The ParS passage describing these mantras is corrupt. Thus it is diffi- 
cult to figure outtheir wording. Possibly thekalamantraisom ham kalayanamas. 
The dinmantra is possibly om hah digbhyo namas (ParS 6.8—9 and 18cd). 

*° The eight-syllable mantra (astaksaramantra) is om namo naradyandaya 
(e.g. PadS cp 25). The twelve-syllable mantra (dvadasaksaramantra) is om 
namo bhagavate vasudevaya (eg. PadS cp 24). 

® ParS 3.58-61b: usahkale malotsargam kytva praksalya vagyatah | 
Sucir Gcamya sandhyayam paficopanisadam japet || 58 satakrtvah sahasram 
va dasakrtvo [’ |thavapadi | bhaskaram kalamantrena svamantrena diso (em., 
ed. disam) kramat || 59 namaskytva sucir bhiitva mantram astaksaram japet | 
dvadasaksaram evapi yathasambhavam anvaham || 60 stotrani ca japitvante 
devadevam anusmaret | 

6! It is quite possible that these passages originally derive from inde- 
pendent sources and were used for compiling ParS 3. 
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“He should wash off the dirt with clay 
and water according to the sdstra. 
touching the body He should touch [his body (?) while 
reciting] the visva[mantra], 
dcamana sip water [while reciting] the purusa- 
[mantra], 


proksana sprinkle his head or his entire body 
{while reciting] the paramesthi- 
[mantra], 


recitation perform sandhyd worship according 
to the prescription, recite [the pan- 
copanisanmantras (?)] in due se- 
quence, 


formal declaration formally declare [to perform sandhya 
worship while reciting] the mano- 
mantra, 


touching the sense organs touch each sense organ [while reciting] 
the ahamkaramantra, 

worship salute respectfully the imperishable 
Supreme Self (paramdtman) 


and touch a brown cow [while reciting] 
the buddhimantra. Having thought of 
the supreme Mantra, he should fulfill 
his worldly duties.” 
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These mantras belong to the panicopanisanmantras; cf. n. 57. 

%  ParS 3.72—75: malapraksalanam kytva mydbhir adbhis ca sastratah | 
sprstva visvatmand toyam Gcadmet purusdtmana || 72 paramesthyatmana 
proksya Siras sarvangam eva va | sandhyam upasya vidhind japitva ca 
yathakramam || 73 manomantrena sankalpya paramadtmadnam avyayam | 
sprstvahamkaramantrena indriyadni sakrt sakyt || 74 abhivandyamysed 
gam ca kapilam buddhividyaya | mantram param anusmytya (ParS,,. p. 44, 
ed. anuspysya) laukikam karyam acaret || 75. The line 74cd probably is a later 
interpolation because if we remove it we get the smooth formulation: para- 
matmanam avyayam abhivandya. Otherwise, paramatmanam avyayam lacks 
a verb, and abhivandya lacks an object. In the translation, however, I do not 
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bath “For purification he should bathe 
first and [then] perform a mantra 
bath. (83cd) Taking clay [while re- 
citing] the sarva[mantra], he should 
purify the water by means of 
the nivrtti[mantra]. He should invite 
the bathing place (¢irtha) and smear [his 
body while reciting] the purusa[mantra]. 
(84) He should bathe [while reciting] 
the paramesthi{mantra]”. 


acamana He should sip water again according 
to the rules. 

proksana Having sprinkled [himself while recit- 
ing] the paricopanisad[-mantras], 

cleaning the body he should clean his whole body. (85) 


recitation of the paficopanisads with | Standing inside the water he should 

breath control recite the five mantras in the proper se- 
quence. Having recited while perform- 
ing breath control (pranayama) thrice, 
twice or once™ and having bathed, 


changing clothes he should put on his clothes, 


remove this line, but give the ritual sequence in the order that was probably 
intended by the interpolator 

* The meaning of vinayena in the line pranayamaih tribhir dvabhyam 
ekena vinayena va is not quite clear. The word order suggests that the words 
ekena vinayena are one unit. Then vinaya would be a kind of synonym of 
pranayama. However, I am not aware of the usage of the term vinaya in this 
meaning. One could also understand vinayena as “in a controlled way”. 
Then, however, the position of the word va would be strange, even if one 
takes into consideration that word order in slokas is usually not strictly 
regulated. The variant of ParS 2.87cd (~ ParS 3.86cd): pranayamais tribhir 
dvabhyam ekena niyatena va does not help in this case. nivatena could either 
be a synonym of vinayena in the sense of “in a controlled way” or it could 
mean “in a fixed [number]” (?). 
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recitation of various mantras | tur eastwards and, holding Awsa grass in his 
hand [and] being concentrated, (86-87) recite 
the paramahamsa and the pranava® (i.e. om) con- 
sisting of three syllabic instants one thousand or one 
hundred times, and [he should also recite] the twelve- 
syllable and the eight-syllable [mantras]. (88) 

worship of God in the sun He should worship the sun after having thrown a wa- 
ter anjali [while reciting] just these great mantras. 
And joining his hollowed palms, he should visu- 
alise the subtle, fiery supreme Lord as being present 
in the [solar] disk [while reciting] the kala[mantra] 

tarpana of the deities, etc. and, after that, he should satiate the deities with water 
in the proper sequence, (89-90) [namely,] Indra and 
the others, Visnu and the others, Vasudeva and the oth- 
ers, the twelve miirtis and the saktis® and the Supreme 
Self himself, (91) the elements earth and the others, 
the seers and the ancestors. The name in the accusative 
case at the beginning, then [the phrase] ‘I satiate’, (92) 
this is the mantra that is fitly declared for satiating. 


Having satiated [the deities], he should sip wa- 
ter again and go’ to the place of worship.” 


6 As Czerniak-Drozdzowicz (2003: 191, n. 626) points out, these 
two mantras may only be used by initiated persons (see ParS 29.73c—74b). 
The wording of the paramahamsamantra (mentioned also in ParS 4.54-55, 
84, 8.32, 23.41, 29.16) is not clear. One could think of the hamsamantra 
(so *ham, Dhyadnabindupanisad 61c—62b) but there is no evidence that this 
mantra is meant here. If one searches for the term paramahamsa in other 
Samhitas than the ParS, it appears most often meaning God’s manifestation 
as supreme goose (JS 2.7, PadS cp 13.57, BhT 1.40). 

6° For all these deities see pp. 273f. 

‘7 sama-Ncar actually does not mean “to go” but rather “to perform”. 
This, however, does not make sense with yagasthdna as object. So I interpret 
it in the meaning of Vcar without prefixes. 

% ParS 3.83c—93: suddhyartham prathamam snatva mantrasnanam 
samacaret || 83 sarvena mydam adaya nivyttya vari Sodhayet | visvena tirtham 
avahya purusendnulepayet || 84 paramesthyatmana snadyad acamed vidhina 
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In addition, ParS 27 gives another short account of sandhya 
worship in a kind of summary of rituals®: 


to the prescriptions, 


washing the hands With regard to the sandhya [worship] he should wash 


recitation of the paf- | recite the five mantras 
copanisads 


pradaksind and circumambulate God.” 


a ae his hands with water again, 


punah | pancopanisada proksya sarvagatram visodhayet || 85 antarjalagato 
bhiitva patcamantran kramaj japet | pranadyamaih tribhir dvabhyam eke- 
na vinayena va || 86 japitva tu krtasnanah paridhayatha vasasi | acantah 
pranmukho bhutva kusapanih samahitah (em. [for a parallel see ParS 
22.34b], ed. kusalam nissamahitah) || 87 japet paramahamsam tu trimatram 
pranavam tatha | sahasram satavaram va dvadasastaksarav api || 88 adityam 
upatistheta purvam muktva jalanjalim | etair eva mahamantraih kalena ca 
krtanjalih || 89 stiksmam tejomayam dhyatva mandalastham param prabhum | 
tarpayed devatah pascad udakena yathakramam || 90 indradin visnupurvams 
ca vasudevadikan api | mirtir dvadasa saktis ca paramatmdnam eva ca || 91 
prthivyadini bhitani ysims ca pitrbhis saha | ddau nama dvitiyantam tar- 
payamiti cottaram || 92 esa mantras tu nirdistah tarpane tu yathatatham | 
samtarpya punar acamya yagasthanam samacaret || 93 

® Cf. ParS 27.2ab: “Look! I will give you a summary of the rituals.” 
(hanta te kathayisyami karmanam samgraham tava |). 

7 ParS 27.7c-9: dcamya vidhivat pascat pitvonmyjya sakyn mukham || 7 
bhiiva eva tathacamya proksyatmanam yathavidhi | atmanam parisicyatha 
visyjet salilanjalim || 8 sandhyam uddisya bhityo ‘pi pani praksalya varina | 
pancamantrajapam krtva devasyapi pradaksinanm || 9. 


264 Marion Rastelli 


The ParS offers prescriptions for the sandhya rituals within its 
description of the Paficaratric daily routine called pancakalas": 


touching the sense organs “(...) He should cover his ears, eyes, mouth 
[and] nose in sequence with his fingers. 


plunging into the water while | Then he should plunge [into the water] while 
reciting reciting the mantra and the aviga[mantras] (85) 
once or many times according to his ability. 


visualisation of God within | He should visualise Hari, the God, as consist- 
the body ing of light, as being present in the lotus of 
the heart and in the place between the eyes. (86) 


pranayama In order to remove all malefactions he should 
perform ‘sin-effacing’ (aghamarsana) in this 
way (?) by means of three, two, one or a fixed 
number (?, cf. n. 64) of breath controls.” (87) 


stepping out of the water, | Afterwards he should rise up and perform 

changing clothes, etc. {his rites (?)]. He should look at the solar 
disk—the one of great splendour (i.e. the sun) 
is a manifestation of the mantra’—step out of 
the water, (88) take off the bathing cloth, put 
on another cloth, then bind his tuft of hair while 
reciting the sikha[mantra], 


7! For the role of the pancakala rites in the ParS see Rastelli 2006: 62-91. 

® For the manner of the performance of the aghamarsana rite see Kane 
II/1: 317: “Aghamarsana (driving out sin) consists in taking water in the right 
hand formed in the shape of a cow’s ear, holding it near one’s nose, breath- 
ing out from the nose on the water (with the idea of driving away sin from 
oneself) to the accompaniment of the three verses ‘tam ca’ (Rg. X. 190.1-3) 
and then casting the water away to one’s left on the ground.” If according 
to the ParS RV X.190 or another mantra is recited is not clear; see below 
(pp. 271f) on the mantras used in the sandhya worship according to the ParS 
and n. 75. Cf. also Gupta/Hoens/Goudriaan 1979: 132: “The Tantric form of 
aghamarsana (removal of all sins) differs from the Vedic aghamarsana in that 
it does not use any Vedic mantra.” 

® Ttis not at all certain that the text is correct here. This sentence insert- 
ed into another one seems strange but as I cannot propose a better solution 
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acamana and sip water according to the prescriptions. 
(89) (...)” 


pranayama with water | He should move his right palm filled with wa- 

(aghamarsana?) ter to the tip of his nose, O Sage, (96cd) smell 
[it] while thinking of the Arnmantra, hold [his 
breath] while whispering the kavaca[mantra], 
and exhale, uttering the astra[mantra] while 
throwing water.” (97) 


mantranydsa Then he should place [mantras] on his hands 
and body in sequence. 


jalanjali for sages Then he should take filtered water into his left 
hand while reciting the Arnmantra (98) and 
he should delight the deceased sages, throw- 
ing [water] while reciting the sikha[mantra]. 


jalanjali in order to destroy vil- | In order to destroy villains and faults, thinking 

lains and faults of the astra[mantra] he should throw [water] 
onto the earth (99) towards the intermediate 
points of the compass (?antardntarayogena), 
then down and finally up. 


jalanjali for God Then he should take an afijali of water and, 
thinking of Hari while reciting his mantra, 
(100) satiate [Him] who is present in the solar 
disk by means of this water. 


reciting while facing the sun Then with his [right] hand holding kusa 
grass raised upwards, his eyes closed, recit- 
ing, (101) he should look” at the sun, which 
is the mantra that has been worshipped before 
by means of arghya. 


I take the text as it is. The entire ParS is a text compiled of passages from other 
texts (cf. Rastelli 2006: 49-62), which often results in inhomogeneities 

4 ParS 2.90-96b (ParS 5.5-9) is a detailed prescription of how to per- 
form Gcamana. 

7 These prandyamas seem to be a replication of the aghamarsana rite 
described in ParS 2.87. 

7° Probably this means that the devotee should close his eyes and face 
the sun. 
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tarpana of throne, deities, etc. | Then he should sit down and satiate the mantra 
together with his limbs and his retinue, preceded 
by [satiating] the throne [that serves as] support 
(adharasana). Then, in sequence, [he should sa- 
tiate] Indra and the others, Visnu and the others, 
Vasudeva and the others, (102-103) the twelve 
miurtis and the saktis and the Supreme Self him- 
self, the elements earth and the others, the seers 
and the ancestors. (104) Uttering the name 
in the accusative case at the beginning and 
[the phrase] ‘I satiate’, this is the mantra that 
is declared for satiating in due succession. (105) 


tarpana of the ancestors Having satiated the fathers and grandfathers with 
water with sesame, he should satiate the great- 
grandfathers and their wives afterwards. (106) 
He should satiate while facing southwards for 
all the ancestors”, for the deities and all the oth- 
ers he should face eastwards [in the morning] or 
westwards [in the evening]. (107) 


dacamana Then he should put the pavitraka (i.e. the kusa 
grass mentioned in 101) away. The one who 
knows the mantra (mantravid") should sip wa- 
ter again and 


salutation of the cardinal di- | salute to in the cardinal directions respectfully 
rections after having visualised Narayana, the Lord, 
in the evening and in the morning.” 


7 The southern direction is the direction of Yama, the deity that rules 


the spirits of the dead. Thus it fits to the deceased ancestors. 

8 In this context the term mantravid probably does not only mean that 
the devotee knows the mantra, but also that he recites it while sipping water. 

™ ParS 2.85-89 and 96c-108:  srotradrgvadanam nasam 
svakarangulibhih kramat | sthagayitva nimajyatha sangam mantram athoc- 
caran || 85 sakrd va bahusah saktya dhyayej jyotirmayam harim | devam 
hytpuskarantastham netrayor atha cantare || 86 sarvapapanirasartham krtvai- 
vam aghamarsanam | prandyamais tribhir dvabhyam ekena niyatena va || 87 
samutthaydacaret pascat sanniriksyarkamandalam | mantramirtir mahatejah 
samuttirya jalantarat || 88 snanavastram parityajya paridhayambarantaram | 
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Let us again compare the ritual sequences described in these texts 
with the sequence described by Venkatanatha: 


PRR ParS ParS ParS ParS ParS 
3.58-61b 3.72-75 3.85b—93 27.7c-9 2.85-108 
touching the touching the 
body sense organs 


plunginginto the 
water, recitation 


visualisation 
of God within 
the body 


one’s mouth 


Sikhayatha sikhabandham kytvacamya_ yathavidhi || 89 (...) sajalam 
daksinam hastam kytva ghranagragam mune || 96 smaran hynmantram 
aghraya sandharya kavacam lapan | virecya samudiryastram toyaksepena 
vai saha || 97 tatas tu hastayor dehe nyasam kuryad yathakramam (corr. 
of the editor, text: yathagamam) | hrda vamakare toyam adaya galitam ca 
tat || 98 vibudhan tirdhvadehasthan hladayec chikaya ksipan | smarann astram 
ksiped bhiimau dustadosaprasantaye || 99 antarantarayogena hy tirdhvantam 
prag adhas tatah | jalanjalim athadaya svamantrena (corr. of the editor, 
text: samantrena) harim smaran || 100 siryamandalamadhyastham tarpayet 
tena varinad | sakusordhvakaras catha vinimilitadrg japan || 101 suryam 
niriksayen mantram yad arghyenarcitam pura | tatopavisya santarpya 
adharasanapurvakam || 102 saigam saparivaram ca mantram tadanu vai 
kramat | indradin visnupurvams ca vasudevadikan api \| 103 murtir dvadasa 
Saktis ca paramatmanam eva ca | prthivyadini bhitani ysims ca pitrbhih 
saha || 104 ddau nama dvitiyantam tarpayamiti coccaran | esa mantras tu 
nirdistas tarpanesu yathakramam || 105 tilodakais tarpayitvad svapitrms ca 
pitamahan | prapitamahasamjnams ca sadaran anutarpayet || 106 tarpayet 
sarvapitrnam daksinabhimukhena tu | devanam ca tadanyesam pranmukho 
vadpy udanmukhah || 107 pavitrakam tyajet pascat punar dcamya mantravit | 
sayam pratar diso vandyad dhyatva narayanam prabhum || 108. ParS 2.87cd; 
~ParS 3.86cd; ParS 2.90-96b; ~ParS 5.5—9; ParS 2.103c—105; ~ParS 3.91—93b. 
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PRR ParS ParS ParS ParS ParS 
3.58-61b 3.72-75 3.85b-93 27.7c-9 2.85-108 


proksana proksana atmaproksa- 
while reciting | na 


the pajic- 

opanisads 
atmapari- 
secana 


na 


proksana 


svatmapari- 
gecana 


jabadl ae 
arghyadana in 
order to des- 


troy Raksasas 


a 
tarpana of 

the lords of 

the months 

purification of 
the body 


changing 
clothes 


stepping out 
of the wa- 
ter, changing 
clothes 


dcamana 


dcamana 


recitation of 
the parama- 
hamsa and the 
pranava, 1000 
or 100 times 


pranayama, | recitation of | recitation recitation of aghamarsana 
invitation and | the paficopa- the pancopa- by means of 
recitation of | nisads (100, nisads with pranayamas® 
the gayvatri 1000 or 10 pranayama 

times) 


8° Cf. BaudhDhS 2.8.11 for a parallel rite. 


Sandhya Worship in the 14th Century Pancaratra... 269 
PRR ParS ParS ParS ParS ParS 
3.58-61b 3.72-75 3.85b—93 27.7c-9 2.85-108 
recitation recitation of 
of the ast- the astaksara- 
aksara- and dvadasa- 
mantra ksaramantra 
pranayama pranayama with 
water (agha- 
marsana?)  reci- 
ting Ayn-, kavaca-, 
astramantra 


pent [fee f 
Fanuitipma | 
touching the 
=e tf 
| | maniranyasa | 


jalanjali for 
sages*! 

Jalanjali in order 
to destroy villains 
and faults*! 


upasthana i worship Jjalanjali, wor- | jalanjali jalanjali for 
the sun re- | the Supreme | ship of the sun God present 
citing kala- | Self reciting maha- in the sun, recita- 
mantra mantras and tion of his mantra 
kdlamantra; 
visualisation of 


God in the so- 
lar disk 


namaskara 
for Sandhya, 
e€ t Cs » 
pradaksina 


abhivaddana 
and prandma 
for God pres- 
ent in the heart 


8! The jaldnjalis for the sages and for the sake of the destruction of vil- 


lains and faults seem to be a parallel of the jalanjalis for one’s own benefit and 
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PRR ParS ParS ParS ParS ParS 
3.58-61b 3.72-75 3.85b—93 27.7c-9 2.85-108 


washing 
one’s hands 


recitation 
of the paric- 
opanisads 
tarpana_ of 
adharasakti, 
etc., the deities 
etc, the ancestors 


wringing out the 
bathing cloth 
rr a 
salutation of 
the cardinal 
directions 
samahara of 
mantras 
The comparison shows that in some cases the nature of rituals that con- 


stitute sandhya worship and their sequence match in their descriptions 
those of the PRR, the ParS and the ParS, and in some cases they diverge. 


pradaksina 
for God 


optional: | worship 
pranama for | the cardinal 
the cardinal | directions 
directions, etc. | reciting their 
mantra 


recitation of 
the astaksara- 
and dva- 
dasdaksara- 
mantra 


tarpana_ of 
deities, etc. 


for the enemy’s damage in BaudhDhS 2.8.4. 
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We arrived at the same conclusion when we compared the PRR’s 
descriptions with those of the BaudhDhS and the PadS: the kind of 
rituals and their sequence sometimes match and sometimes diverge. 
So if we look only at these two aspects, namely, which rituals are per- 
formed and in what sequence, we do not find more matches or affini- 
ties between the PRR and the BaudhDhS and the PadS than between 
the PRR and the ParS and the ParsS. 

However we find another aspect that diverges in the prescriptions 
of the PRR and those of the ParS and the ParS, which is most cru- 
cial: the mantras that are recited while the devotee performs his rites. 

In the Vedic orthodox form of the sandhya ritual, the most impor- 
tant mantra is the gayatri. Its recitation is considered one of the prin- 
cipal constituents of this ritual,*’ and it also plays a prominent role 
in Venkatanatha’s description. 

In contrast, in the ParS’s prescriptions the mantras that appear 
most often are the pancopanisanmantras. As already mentioned (n. 57), 
in the ParS’s cosmology these mantras, although they bear masculine 
names, represent five saktis that constitute the subtle body of God. 
They belong to the most important mantras of the ParS and are men- 
tioned very often in its ritual prescriptions.* In the ParS’s prescriptions 
for sandhya worship, they take the place of the gayatri: They should 
be recited one hundred, one thousand or ten times (ParS 3.58—59b; see 
also 27.9) just as the gdayatri should be recited according to the Vedic 
prescriptions (cf. PRR 107,11f.), and they are recited also in other con- 
texts of the morning ritual (ParS 3.72c—73b, 3.84—86). 

Another important mantra in the ParS’s prescriptions is the kalamantra 
(ParS 3.59, 89), the mantra of time, used for the worship of sun, which 
is another principal element of the sandhya ritual. In the ParS, time is one 
of the sattvas that constitute the world. Like all other fattvas constituting 
the world, mostly borrowed from the Samkhya, it arises during the pro- 
cess of creation, more precisely, from the taijasa ahamkara (cf. n. 91) 


® Cf., e.g., Kane II/1: 314. 
83 E.g., ParS 4.5, 41-43b, 48, 5.24, 8.33, 51, 19.28, 20.28, 40, 55. 
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(ParS 2.35—51),* and just like the other tattvas it is a form of manifestation 
of God.* As the passing of time is most clearly visible in the movement 
of the sun, it obviously suggests itself to consider the sun a manifesta- 
tion of God in the form of time, and thus the ka/amantra was considered 
the appropriate mantra for worshipping this form of God. 

Another mantra specifically used in the ParS’s sandhya ritual 
is the dinmantra, the mantra of the cardinal directions, which are also one 
of the tattvas of the ParS’s cosmology, arising from time (ParS 2.49) and 
representing space. This mantra is fittingly used for worshipping the car- 
dinal directions, a rite that is also accepted by Venkatanatha as an option 
if the devotee stands in a tradition performing it (PRR 109,13-15, see 
p. 244). The manomantra, the ahamkaramantra, and the buddhimantra 
mentioned in ParS 3.74—75 are constituents of the ParS’s cosmology, too.*° 

The only mantra the recitation of which is described by both 
the ParS and Venkatanatha is the eight-syllable mantra (asfaksara- 
mantra) (ParS 3.60, 88, PRR 107,10f., see p. 279f).°” 


** For a detailed description of this process of creation according to the ParS 
see Czerniak-Drozdzowicz 1998 and Rastelli 2006: 354; for a summary see p. 273. 

85 See ParS 2.52-53b: “The five subtle elements such as smell and 
the others, the cardinal directions, time, mind, self-awareness, intellect, the pri- 
mary matter and the yoga body (i.e. the subtle body made of the paricopanisads; 
see ParS 2.2934) are taught as the twelve manifestations of the Supreme Self.” 
(gandhamatradikah panca disah kalo manas tatha | ahamkaras ca buddhis ca 
prakytir yogavigrahah || 52 ity eta dvadasa prokta mirtayah paramatmanah |) 
and ParS 2.77: “The supreme person himself, o Brahma, appearing as time 
permanently turns the wheel for the sake of the course of the world.” (para 
eva puman brahma kalo bhitva vyavasthitah | lokasamvyavaharartham cakram 
bhramayati dhruvam || 77). According to the Paficaratra, every aspect of the world 
is a manifestation of God; cf. Rastelli 1999: 98f. 

8° ParS 2.41-48. The mind (manas) is associated with volition 
(samkalpa) (ParS 2.48cd, 6.18ab) which makes it appropriate for the ritual 
declaration (samkalpa) for performing a ritual. 

87 Tt is probably not by chance that Venkatanatha does not mention 
the dvadasaksaramantra here because it is associated with the Ekayanas 
(Rastelli 2006: 204f.). On the Ekayanas see pp. 279f. 
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Another difference between the PRR and the ParS can pro- 
bably be found in the deities satiated during the sandhyda ritual. 
Although Venkatanatha does not specify the deities that are to be sati- 
ated, but formulates his prescription in a rather general way,** we can 
be almost sure that he does not mean the deities that are mentioned 
in the ParS. The reason is that although the list of deities in the ParS 
3.91—92b seems to be quite general at first view, they are quite specific 
for the ParS’s cosmology, even if the ParS’s cosmology is not coherent 
in all places of the text. 

Let us investigate the role of these deities in the ParS in detail: 


Supreme Self: The Supreme Self (paramdtman) possesses a body made of 
the pancopanisads (ParS 2.29-30). 


Saktis: When the pancopanisads join with the primary matter 
(prakyti), fifteen saktis (Jyestha, Vidya, Kanti, Santi, Sraddha, 
Vagisvari, Kriya, Kirti, Laksmt1, Srsti, Mohini, Avidya 
Tamovati, Mrtyu, Maya, Malina) arise (ParS 2.3538). 

twelve miirtis: These fifteen saktis in three groups of five constitute the three 
gunas, from which the various tattvas arise (ParS 2.35cd and 
39-51). Twelve of these tattvas, namely, the five subtle ele- 
ments, the cardinal directions, time, mind, self-awareness, 


intellect, the primary matter and the yoga body, are called 
the twelve martis of the Supreme Self (ParS 2.52—53b, cf. 
n. 85). 


From these twelve miirtis twelve saktis (Yogesvari, Sukha, 
Prajna, Tusti, Smrti, Diptiraga, Vac, Niti, Kanti, Amrta, Sakti, 
Sarva) arise (ParS 2.79-81). 
Visnu and the oth- | From the twelve saktis the twelve lords of the months Visnu, 
ers: Madhusiidana, Trivikrama, Vamana, Sridhara, Hrsikesa, 
Padmanabha, Damodara, Kesava, Narayana, Madhava, and 
Govinda arise (ParS 2.82—86). 


88 PRR 110,1f.: “Then he should realise that the @dhdrasakti and 
the other [constituents of God’s throne] up to [His] retinue and the deities, 
the seers and the ancestors have the nature of the Venerable One and satiate 
them with their respective names preceded by the pranava.” For the Sanskrit 
text see n. 31. 
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Vasudeva and the others are the four Vythas: Vasudeva, Samkarsana, 
Pradyumna, and Aniruddha. They are also mentioned in the ParS 
chapter on cosmology (ParS 2.99c—101), but they do not have a spe- 
cific role or place in the process of creation. It seems that they were 
added to this description later. The four Vyihas, however, appear 
also in another passage, namely, in the description of the throne 
(vagapitha?®’) used for the worship of God. This kind of throne is gen- 
erally constituted of elements that also constitute the universe.”° Thus 
it also gives us information about cosmological concepts. In the ParS’s 
throne, the four Vythas are its four legs and represent the four positive 
gunas of the intellect (buddhi), dharma, jndana, vairdgya and aisvarya. 
The other parts of the throne are the four negative gunas of the bud- 
dhi, the three ahamkaras’', the three gunas of primary matter, the ele- 
ments (bhiita), and a lotus. On the petals and the filaments of the lotus, 
the twelve murtis and the fifteen saktis are situated. On the receptacle 
(karnika) the three groups of five saktis being the sources of the three 
gunas of the prakrti are present. Above them we find fire (agni), 
moon (soma), and sun (surya), which are the uppermost elements of 
the throne (ParS 4.28c—36). We see that in contrast to the cosmology 
chapter, in the throne the four Vythas have been integrated into a sys- 
tem to which also the twelve miirtis, the fifteen saktis, etc. belong. 
Indra and the others mean the guardians of the world (/okapdla). 
They are deities that are quite common but the formulation “[while recit- 
ing] the mantras beginning with the [twelve] miirtis and the [twelve] 
Saktis and ending with the lokapalas” (murtisaktyaddibhir mantrair 
lokapalavasanikaih ||) in ParS 20.54 shows that they can have a fixed 
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The verses ParS 4.27—28 indeed use the term yagapitha. This term 
may be used intentionally or it may be a scribal error for the term yogapitha 
which is more common and appears also in other places of the ParS (ParS 
4.64, 22.71, 25.22, 29.3 and 64). 

° Cf. Rastelli 1999: 73-80. 

°! Le. the vaikarika ahamkara made of sattva, the taijasa ahamkara 
made of rajas, and the bhatadi ahamkara made of tamas (ParS 2.45—46). 
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place in a defined series of mantras that also include the twelve miurtis 
and twelve saktis that are specific for the ParS. 


The mantras used in the ParS are that of the mantric system specific for 
this Samhita. The main mantra of the ParS is the twelve-syllable man- 
tra (dvadasaksaramantra) om namo bhagavate vasudevaya. It is fol- 
lowed by the six avgamantras for heart (Ard), head (siras), tuft of hair 
(sikha), cuirass (kavaca), weapon (astra) and eye (netra), and several 
other groups of mantras constituting the retinue of the main mantra, 
which are not of importance in our context as they are not mentioned 
in detail in the passage quoted.” 

The main mantra is recited while offering a ja/anjali to God pres- 
ent in the sun, one of the most important moments in sandhya worship 
(ParS 2.100c—101b). Together with the angamantras and its retinue 
it is the first mantra that is satiated (ParS 2.102c—103b). And it is recit- 
ed while plunging into the water when God is visualised as being pres- 
ent within the body of the devotee (ParS 2.85c—86). The other mantras 
recited while performing breath control or while throwing jalanjalis 
for various purposes (ParS 2.96c—99) belong to the angamantras. 

The deities and beings satiated in the ParS’s prescriptions are for 
a great part those from the ParS. The redactor of the ParS adopted 
the whole passage from ParS 3.91—93b in ParS 2.103c—105, although 
generally the ParS did not adopt the ParS’s cosmology. 


Theory or Practice? 


We found out that the main difference between the sandhya rituals that 
were accepted by Venkatanatha and those that he implicitly rejected 
are the mantras recited and the deities evoked during the rituals. One of 
his main arguments for implicitly rejecting the ParS and ParS sandhya 
rituals is that they were not properly performed in practice. 

However, could this be true? And what exactly does it mean? 


*° For a detailed description of the mantric system of the ParS see Ras- 


telli 2006: 424-426. 
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First of all, as long as there is no other evidence, we should 
principally consider a document of religious history such as the PRR 
to be truthful. In this case, however, we have other documents, namely 
the ParS and the ParS. If we take Venkatanatha at his word, this would 
mean that these two Samhitas were purely normative texts which were 
never properly put into practice.” So it is one statement against another. 

We could argue that the ParS had been composed a few centuries 
before Venkatanatha’s lifetime and its ritual prescriptions had become 
obsolete by that time.” It is, however, more difficult to argue this 
with regard to the ParS. The ParS was composed not very long before 
Venkatanatha, probably in the 12" century at the earliest, and it was 
probably composed in Srirangam (Rastelli 2006: 49-54), a place where 
Venkatanatha spent a part of his life as acadrya (Singh 1958: 22-29). 
The fact that the ParS was commented by Narasimhayajvan in the 18" 
century shows that it could not have become out of use at the time of 
Venkatanatha. 

Is it then probable that Venkatanatha never had the opportunity 
to observe the performance of rituals according to the ParS? The key- 
word here might be “properly” (vathadvat): Venkatanatha perhaps did 


°° An argument against this would be that at least the ParS was 


an authoritative text for Venkatanatha himself, as he quoted from it several 
times in his PRR (e.g., ParS 10.329—333b in PRR 40,9-17 or ParS 2.42c—57b 
in PRR 99,12—101,3). It is however possible that he considered it authoritative 
only for aspects other than the sandhya ritual. 

4 The Paramasamhitd is already quoted in Yamuna’s Agamapramanya 
(10"/11" century) but we do not know which form it had in Yamuna’s lifetime 
(cf. Czerniak-Drozdzowicz 2003: 27f.), a problem that inheres in the dating of 
all anonymous literature. 

On the other hand, the usage of the paricopanisanmantras, which seems 
to be the main reason for rejecting the prescriptions of the ParS, could not 
have been very unconventional for Venkatanatha. Their usage is prescribed 
even in the Nitvagrantha (182,17—20) which Venkatanatha considered to have 
been authored by Ramanuja, one of his most authoritative teachers (see, e.g., 
PRR 63,17f.). 
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not want to say that the sandhyd prescriptions of the ParS and the ParS 
were not followed at all but that they were not followed in a proper 
way. We will examine below (pp. 279f.) what this could mean from his 
point of view. 

But what was Venkatanatha’s reason for making this statement? 
In order to answer this question we have to consider Venkatanatha’s 
overall purpose for writing the PRR: he wanted to show that 
the Paficaratra scriptures are authoritative because they are in agree- 
ment with the Vedic texts (cf. PRR 2,1—3,8). 

If we consider sandhya prescriptions such as those of the ParS 
and the ParS, it is difficult to argue that they are in agreement with 
the Vedic Sutras. The recitation of the gd@yatri is one of the principal 
constituents of the Vedic orthodox sandhya. If it is absent, it is not 
a Vedic orthodox sandhyd anymore. 

Venkatanatha could not argue that the prescriptions of the ParS 
and ParS are not valid because in chapter | of the PRR he went to great 
pains to show that the entire tradition of Paficaratra including all sub- 
traditions (siddhdanta) 1s authoritative (PRR 3,9-13, 7,13—9,5, 43,8-19). 
So other arguments had to be found: 


“Even if with regard to the [sandhya ritual] three different kinds of sandhya 

worship are described in the various [Pancaratra] Samhitas, namely, that 
related to the seers (Grsi), that related to Visnu (vaisnavi), [and] that related 
to Prajapati (prajapatya), it is nevertheless proper to perform the sandhya 
worship and other [rites] only as prescribed by one’s Sitra, (1) because 
it is difficult to know these various modes [of sandhya worship] as the larg- 
est portion of these Samhitas is lost, (...) 


In this passage, Venkatanatha said that there are prescriptions for 
sandhya worship in the Paficaratra Samhitas and specifies three kinds 
of them. However, he said, it is difficult to know the content of these 
prescriptions because they are lost in large part. 

Lost prescriptions were an issue already in the Apastamba- 
dharmasiitra and in the Mimamsa. Here we have the principle that 
the main basis of the dharma, that is, what one should do and how one 
should live, is the Veda. There are, however, cases in which the so-called 


278 Marion Rastelli 


“cultivated people” (sista) who principally follow the Vedic prescrip- 
tions have customs and rules of conduct (Gcara) that are not prescribed 
by the Veda. In such cases the principle was to infer that these cus- 
toms are based on lost parts of the Veda.*° Considered as such, the cus- 
toms of cultivated people were an authority with regard to the dharma, 
although hierarchically placed below the Vedic revelation (sruti) and 
the smrtis. 

However, this is not exactly what Venkatanatha argued here. 
There are not certain customs which must be argued to be based 
on certain prescriptions. Actually, according to Venkatanatha it is just 
the contrary: a few prescriptions are extant but they are not followed 


properly: 


(...) (2) because a tradition of proper instruction and performance even 
of the various modes of sandhya worship that are seen in their entirety 
in Samhitas such as the Paramesvara or the Parama is not established, 


What to do in such a case, where the large part of the prescriptions 
is supposedly lost and the part that is extant is not properly practiced? 
We have to find out the content of the lost prescriptions by finding out 
what the Paficaratra Samhitas’ general view is of how rituals should 
be performed: 


[and] (3) because it is established that even if performed according 
to the Sutras [sandhya worship] has the form of the worship of the Ven- 
erable One, since there is no insistence on giving up something that was 
adopted before, since the samskaras and the established rules of conduct 
(acara) that are taught by one’s own Sitra are approved in the Samhitas 
of the Venerable One’s body of teachings (bhagavacchastra) themselves.” 


Venkatanatha argued that the Paficaratra Samhitas do not require 
that a devotee gives up his Vedic tradition as they approve the rituals 


°° See ApDhS 12.10: “All rites are described in the Brahmanas. 
The lost Brahmana passages relating to some of them are inferred from usage.” 
(brahmanokta vidhayas tesam utsannah pathah prayogadd anumiyante, trans- 
lated by Olivelle 2000: 44) and, for the Mimamsa, Clooney 2001: 141f. 
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and customs prescribed by the Vedic Sutras (here we clearly see who 
Venkatanatha’s target audience was: Pajficaratrins that also adhere 
to a Vedic sakha). According to Venkatanatha, this proves that the Vedic 
Sutras have the same aim as the Paficaratra Samhitas, namely, the wor- 
ship of God and not that of the sun itself. So according to Venkatanatha, 
we know what was intended by the lost sandhya prescriptions of 
the Paficaratra Samhitas: a performance that agrees with one according 
to the prescriptions of the Vedic Sttras because Pafcaratra Samhitas 
and Vedic Stitras both match with regard to their content. 

By arguing in such a complicated way, Venkatanatha achieved 
the following aims: Arguments | and 3 maintain the supreme author- 
ity of the Paficaratra Samhitas while at the same time Venkatanatha 
achieved his aim that the sandhya rituals should be performed accord- 
ing to the Vedic Sttras. These arguments give the impression that 
the Paficaratra Samhitas originally prescribed the performance of 
the sandhya rituals in the way that also the Vedic Sutras prescribe. 
Thereby the Paficaratra Samhitas are presented, firstly, as authoritative 
sources that are, secondly, in agreement with the Veda. 

Argument 2 does not invalidate Samhitas such as the ParS and 
the ParS, which from an objective point of view do not agree with 
the Vedic prescriptions. Venkatanatha did not say that these texts 
are not authoritative because they teach diverging prescriptions. 
Instead he said that there is no tradition of properly performing them, 
which implies that these prescriptions would be fine if they were prop- 
erly performed, which could mean according to Venkatanatha if they 
were performed in a way that agrees with the Vedic orthodox way.” 
So the fault is not that of the scriptures but that of a tradition that does 
not properly follow them. 

But which tradition did Venkatanatha have in mind? The ParS 
belongs to the tradition of the Ekayanas or Agamasiddhanta, a sub- 
tradition of the Paficaratra, which bases itself on the authority of 
the so-called Ekayanaveda—a text that perhaps never existed, which 


°° We can only speculate what this might mean concretely. 
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was perhaps just an ideal—in contrast to another sub-tradition called 
Mantrasiddhanta, which follows the Paficaratra and a Vedic tradition 
and to which, for example, the PadS belongs (cf. p. 239).°’ 

However, does the ParS also belong to the Ekayanas? The ParS was 
probably composed at a time when the division of the Paficaratra into 
Siddhantas had not yet come into existence (cf. n. 94). Thus we do not 
find any clue of an adherence to a Siddhanta in this text. It is, however, 
possible that in later times the ParS was considered part of the Ekayana 
tradition. Nrsimhayajvan, the author of the Paramesvarapadyavivrti, 
commented on the passage containing the prescriptions for sipping water 
(acamana), which the ParS adopted from the ParS (cf. n. 74): “This 
is the Ekayanasakhas’ prescription for sipping water from the ¢irthas.°””” 
We do not know if Nrsimhayajvan was aware of the fact that this passage 
had been adopted from the ParS and if he would indeed have considered 
the ParS part of the Ekayanasakha. But it is possible that if this mode of sip- 
ping water was considered characteristic of the Ekayanas, in the long run 
a text prescribing this mode was also considered part of the Ekayanasakha. 

So Venkatanatha’s motives seem to be clear. Although in the first 
chapter of the PRR Venkatanatha argued in detail that all Siddhantas have 
the same value, he seems to have had a personal preference, and if we know 
his background it is no surprise that it is the sub-tradition that also adheres 
to the Vedic tradition. The Ekayanas, who do not belong to a Vedic ortho- 
dox tradition, were a social fact for him. They were present at Srirangam, 
where Venkatanatha could observe and meet them. And, it seems, he did 
not agree with their ritual way of life. 

The traditional records on Venkatanatha’s life in Srirangam possi- 
bly corroborate this. They report that Venkatanatha had problems with 
the Tenkalais—whoever might be meant by this term, since it is not 
at all sure that there was a clear-cut division between Vatakalais and 


°7 On these two sub-traditions see Rastelli 2003 and Rastelli 2006: 185-253. 

8 Jn this context, firthas are particular places on the hand from which 
water is sipped (see Kane II/1: 316, n. 750, and 652f.). 

°  ParPV 17,2f.: ekavanasakhanam ayam eva tirthacamanavidhih. 
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Tenkalais at Venkatanatha’s time'!’—because they were jealous of 
him. Singh (1958: 22—26) describes several incidents in which accord- 
ing to these records the Tenkalais behaved quite rudely towards 
Venkatanatha whereas Venkatanatha’s behaviour is described as very 
positive and friendly. 

Of course, these records cannot be taken as objective historical 
accounts. They have their own purposes and they are, of course, biased. 
But what may be the truth behind these reports is that there were ten- 
sions between Venkatanatha and the local Brahmins. We can only spec- 
ulate if these so-called Tenkalais were identical with our Ekayanas. 
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